Introduction
Love is no doubt one of the most complex emotions to analyze, and this is not the case only in the Analects. In English, according to the Oxford English Dictionary, "love" in the sense of affection and attachment can mean the following: (1) "A feeling or disposition of deep affection or fondness for someone, typically arising from a recognition of attractive qualities, from natural affinity, or from sympathy and manifesting itself in concern for the other's welfare and pleasure in his or her presence," "great liking, strong emotional attachment," "a feeling or disposition of benevolent attachment experienced towards a group or category of people, and (by extension) towards one's country or another impersonal object of affection." 1 one hand, and (2) on the other hand.
Love therefore sometimes means one's feeling of affection for or attachment to one's family members and other loved ones that one naturally feels, due to the attractive qualities of the objects of one's love or the natural affinity between those objects and one. At the same time, religious teachings often hold that one should love one's neighbors or even enemies as much as oneself regardless of whether or not one finds them attractive or lovable, and this latter sense of "love" seems well represented by part of the second sense of "love" presented above, namely "regard and consideration of one human being towards another prompted by a sense of a common relationship to God." Interestingly, the compilers of the Oxford English Dictionary note this distinction and make the following comments:
In theological discourse the love of complacency [after post-classical Latin amor complacentiae Apparently, two kinds of love are contrasted here with each other; one is our natural affection or attachment that we are born with as normal human beings, whereas the other is a moral or religious virtue that is not naturally given to us but needs to be cultivated one way or another. The ancient Chinese term that I discuss in this essay under the category of "love" is "ai," and we seem to find a roughly similar distinction in the Analects: on one hand ai as natural affection for people close to us such as friends and family, and on the other hand ai as the nondiscriminating attitude of care that any virtuous person is supposed to assume universally toward all human beings. In addition to these two, we have another sense of ai in the Analects. This third sense of ai is traditionally glossed as xi 2 and sometimes translated as "grudging" (Waley 2000, 90) in the sense of being stingy or feeling reluctant to forsake or give up something. A typical example of such usage of "ai" can be seen in Mengzi 1A:7: One day, the ruler of the Qi dukedom happened to see an ox being led to be killed for a sacrifice, and he ordered the ox to be replaced with a sheep. He gave this order because he felt compassion for the miserable situation of that ox, but other people mistook him to be merely stingy about the ox. 3 This passage tells us that ai in this sense has to do with cherishing the material value of certain things, but based on my analysis of a similar passage in the Analects that will be presented below, I think that ai in this third sense is some sort of valuing in a broad sense, 4 and one's valuing (ai) does not have to be a response only to one kind of value, especially the material value of things.
However, although distinguishing three senses of ai here, I do not think that there are three distinct meanings of the term "ai" in the Analects. Linguists often distinguish between meaning and interpretation or semantics and pragmatics, and point out that what a word means can be different from what it is used for in a particular situation. In other words, a word of the same meaning can be interpreted differently depending on the situations in which it is used. 5 According to this view, we could postulate that the basic meaning of ai is valuing or placing value on diverse kinds of objects, and ai is interpreted as natural affection for people close to oneself, universal caring for everyone, or stinginess about material goods depending on what kind of value or valuing is involved in one's ai. The purpose of this essay is to explicate these three "senses" of ai in the Analects by closely analyzing concrete passages in which the term is used, and I conclude by briefly reflecting on 1) how the one meaning of ai as "valuing" could weave through these three senses of ai and 2) what kinds of fundamental questions about human love and caring the relevant passages of the Analects invite us to think about.
Ai as Natural Affection for Family and Friends
We have two primary instances of the first kind of ai in the Analects. One is the affection or loving care of parents for their children, and the other is the feeling of fondness between two people (the Analects does not specify what kind of relationship these two people have with each other). The former instance, namely parental affection, is discussed in a conversation between Kongzi and one of his most eloquent disciples, Zai Wo. One day, Zai Wo complains to Kongzi that the three years of mourning for deceased parents is too long, and that only one year would be sufficient. In response to this complaint, Kongzi asks whether Zai Wo would feel comfortable with living a normal life, eating rice (a luxury food at the time) and wearing silk only one year after the death of a parent. Zai Wo says he would be comfortable with that, and Kongzi tells him that if that is the case, he may go ahead and observe only one year's mourning. However, after Zai Wo left Kongzi's room, he severely criticizes Zai Wo by saying this:
How inhuman Yu is! A child does not leave his parents' bosom until three years after his birth. The three years of mourning is a universal institution [that everyone] under heaven 5 I owe this idea to William H. Baxter (University of Michigan). For more on this topic, see, for example, Riemer 2010, chap. 1. 4 Given the fact that the notion of "costly or valuable" and the notion of "dear or beloved" often overlap in Indo-European languages (e.g., "carus" in Latin, "dear" in English, "cher" in French, "caro" in Italian, "wert" in German), it is interesting to find that ai, which basically means "love" in ancient Chinese, also has the sense of "valuing." I owe this observation and examples in Western languages to an anonymous reviewer of this essay.
[follows]. Did Yu receive three years of love from his parents? 6 The second instance of affection can be found in Kongzi's answer to Zizhang, another of his disciples, who asked about a good example of being in delusion (huo), or how to know whether one is deluded or not: As I have briefly mentioned above, ai here is used as a feeling of affection or fondness that everyone can have, but people usually do not share their objects of fondness. In other words, people may equally feel a similar type of affection for their own children and loved ones, but these special people are often different from person to person-I have special affection for my brother's children but not for my neighbor's, and it would be the same in my neighbor's case too, as Mengzi once pointed out.
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In that sense I would like to call it a private emotion, 9 that is, an emotion that is felt only within the private domain, which involves oneself and only a small number of people tied together in personal or familial relationships. As a private emotion of this kind, the affection for one's child or one's lover is seldom criticized; there can hardly be anybody who will say you are wrong in feeling affection for your son or your dear friend, because every normal person would do so.
However, this characteristic of affection as a private emotion does not make affection an irrelevant emotion to the ethical life of human beings in the Analects. As can be seen in the passage quoted above (Lunyu 17:21), Kongzi thinks that constant parental affection and care given to the child for a considerable amount of time provide the very foundation for three years of mourning for one's deceased parents, which remained one of the most important social institutions throughout Chinese history. That is, the feeling of affection that the parents naturally have toward their children makes the parents take loving care of their children for many years, and this in turn generates filial affection and gratitude in the children's hearts. In Kongzi's view as presented in this passage, having this kind of affective bond is one of the essential conditions for normal human existence, and indulging in one's filial affection to the appropriate degree is one aspect of ren* 10 -the most 9 This could seem a somewhat awkward label, because every emotion is private in a more familiar sense. That is, emotion is primarily a personal psychological phenomenon, to which the external observer has no direct access. In other words, you could tell that I feel an affection for my two-year-old daughter by observing some of my behavioral signs such as my tender look at her and my running a hand gently on her cheek, but you never know how I feel exactly when I engage in such behavior, because you have no direct access to my feelings. However, this is not the sense of 'private' that I am interested in here. 10 The asterisk and other marks (such as † and ‡) are used to distinguish a Chinese character from its homophone(s).
important virtue in Kongzi and his later followers. And according to this passage, Kongzi thought that spending three years in mourning for one's deceased parents makes the full expression of one's filial affection possible. In short, parental affection and by extension the mutual affective bond between the parent and the child, despite its remaining in the private domain, is considered by Kongzi to be highly conducive to the ethical life of human beings.
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Now turning to our second passage quoted above (Lunyu 12:10), we immediately notice that Kongzi comments on the negative aspect of affection too, and it is very important that he specifies this negative aspect of affection as delusion or misguidedness. In this passage, Kongzi seems to be alert to the tendency of our affection to carry us astray and cause us to misjudge the object in question. That is, a person who feels inconsistent desires simultaneously for the same object is probably making contradicting evaluative assessments of that object, hastily basing one of his incompatible assessments on the positive aspect of the object and the other on the negative aspect. And perhaps his capricious feeling of affection and hatred for that object is to blame in this case, because once in the strong grip of affection or hatred toward an object, one seldom It is not that you cannot love or be loyal to anybody at all without making him toil 11 Since the Analects was not written down by Kongzi himself but compiled much later after his death from materials created by his first-and second-generation disciples, the philosophical ideas that I ascribe to Kongzi here are surely those of Kongzi as remembered and represented by his disciples in the various passages of the Analects rather than the thought of Kongzi himself. Therefore it is important to examine the Analects and determine which parts of it represent the historical Kongzi more accurately, and there is a significant degree of consensus among the experts that the last five chapters of the Analects are of quite late date. Given this, one might claim that my discussion of filial affection as the basis of the threeyear morning ritual in Kongzi can be problematic as it is based on Lunyu 17:21, which probably belongs to a later corpus.
According to D. C. Lau, among others, what make these parts of the Analects late are the use of such phrases as "Kongzi" and "fuzi" instead of "zi" for referring to Kongzi or the use of numbered sets such as "ten generations" (Lunyu 16:2) or "three kinds of friends" (Lunyu 16:4), which were common in relatively later-period materials but are seldom found in the first fifteen books of the Analects (See Lau 1979, "Appendix 3"). However, Lunyu 17:21 does not contain any of these problematic signs. And even if it did, those signs do not necessarily mean that the passage misrepresents Kongzi's thought, because it is quite possible that a passage of a later origin can still faithfully represent Kongzi's original ideas no matter its style. In my view, what is more important for a passage's legitimacy as a source material is the internal relationship between the passage and others in terms of content, and filial affection as a core element of ren* is a commonly found idea in many other passages from the Analects.
12 "愛之, 能勿勞乎? 忠焉, 能勿誨乎?" Lunyu 14:7. Concerning the character "lao" here, Yang Bojun cites the following passage from the Guoyu: "As for commoners, if they are made to work hard, then they will think [of frugality]; and if they think [of frugality], then good thoughts will arise. [On the contrary,] if they are relaxed, then they will become licentious; if they become licentious, then they will forget about goodness; and if they forget about goodness, then bad thoughts will arise." The original text is as follows: "夫民勞則 思, 思則善心生; 逸則淫, 淫則忘善, 忘善則惡心生." Guoyu, "Luyu xia, " Xu 2002, 194 . In this passage "lao" meaning "hardship" is clearly contrasted with "yi" meaning "comfort" or "rest," and Yang plausibly remarks that this Guoyu passage can be used as a gloss on the character "lao" in Lunyu 14:7. See Yang 1992, 147. or guiding him well, insofar as you sincerely think that you love him or you care about his best interest. However, without being combined with or guided by some sort of wisdom or at least good sense that tells you what to do for the person you love or you are loyal to, your affection and loyalty towards him are either imperfect or even foolish and do not work for his best interest.
Ai as a Non-discriminating Attitude of Care
The second kind of ai, which I roughly rendered above as a cultivated "nondiscriminating attitude of care," is expressed three times in the Analects by a set phrase that roughly means "to love fellow men," namely "ai ren." For example, when Fan Chi (a disciple of Kongzi's) asked about ren* (the highest Confucian virtue), Kongzi said: "Love your fellow men."
13
It is not clear yet what it means to love one's fellow men, especially what constitutes the boundary of "fellow men." I will turn to this question shortly, but before doing so, it is necessary to point out that the "fellow men" here clearly designates a larger group of people than persons one would feel natural and special affection for (e.g. one's children and friends). For otherwise, everyone, as long as they have this natural affective bond with whatever people they personally find close and special to themselves, would be automatically qualified for ren*, the highest Confucian virtue that Kongzi often denied not only for many otherwise virtuous persons of his time and in history 14 but also on one occasion for himself. 15 We have seen that the affective bond between the parent and the child is an important aspect of ren*, but it is no more than one strand that contributes to the entire fabric of ren*. Consequently, it follows that "ai ren" or "loving one's fellow men" might possibly involve conscious or non-spontaneous efforts to expand the boundary of one's natural affection. In other words, what Kongzi tells Fan Chi to do here is to somehow expand his natural and "private" love and rise to the more "lofty" state of loving his fellow men.
But first, what does it mean to love one's fellow men? And second, who are the fellow men? I would like to deal with the second question first, because once we have a clearer idea of who the "fellow men" are, then we will know more clearly how one is supposed to "love" his fellow men in the Analects. In a nutshell, what I do in the following several paragraphs is basically to persuade the reader to pay more careful attention than some of the previous scholars have done 16 to the possibility that 1) "ren" in the Analects often designates persons of the upper social strata who belonged to the ruling class in general, and that 2) ai ren in the Analects had a particular sociopolitical sense of taking special care for this group of people so that many of them could play a leading role in restoring the harmonious state of society as Kongzi believed had been realized in the Western Zhou (Xizhou, 13 "樊遲問仁. 子曰: '愛人.'" Lunyu 12:22.
14 For example, Lunyu 5:5, 5:8, and 5:19. 15 "子曰: '若聖與仁, 則吾豈敢?'" Lunyu 7:34. 16 For example, Munro 1969, 208-09; Hall and Ames 1987, 138-46. 1045-771 BCE, Wilkinson 2000, 10) . Kongzi thought this was possible by giving positions of political power and social eminence to noblemen (junzi), that is, mainly those among the traditional nobility, who were supposed to cultivate themselves morally through training in traditional subjects, such as the Odes (shi*), the Documents (shu), as well as rituals (li) and music (yue).
17
What I translated above as "fellow men" is "ren" in the original, and this character seems to have a quite wide semantic range. 1) In its broadest usage "ren" refers to "humankind," a generic term for individual human beings who constitute the species of humanity; 18 2) it also frequently refers to "others" as opposed to oneself (ji or wu) or "others" around a particular person who evaluates things and behaves in a different way from many other ordinary people around him.
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In addition, 3) there is a third sense of ren, those belonging to the ruling class as opposed to the ruled (min), and I think that this is the most important sense of 'ren' for clarifying the meaning of the phrase 'ai ren' in the Analects.
20 Throughout the Analects, we encounter two particularly conspicuous passages that seem to use ren and min as if they belonged to two distinct social classes in a broad sense. For 17 My thesis that ren in ancient China designated persons of the upper social strata is basically a modified or moderated version of Zhao Jibin's proposal that ren and min in the Spring and Autumn period China (770-476 BCE) referred to the slave-master class and the slave class respectively. Zhao Jibin's claim is based on too schematic an application of historical materialism to the history of ancient China, and the textual evidence he cites from the Analects and other ancient Chinese texts to support his claim is often inconclusive. For some criticism of Zhao Jibin on this issue, see Fu 2009 . Nevertheless, I believe that having pared off all of the suspicious assumptions and unconvincing evidence from Zhao's work, we are still left with an arguably sound, minimalist view of the social status of ren in ancient China. I will defend this minimalist version of his thesis by citing mainly what I think is the most convincing textual evidence he provides in his book, Zhao 1976, 1-59. 18 For some exclusive examples of this sense, see Lunyu 4:5 and 6:19. 19 For some examples that do not also refer to humanity in general, see Lunyu 1:1, 1:10, 1:16, 2:10, 3: 18, 5:5, 5:10, 5:12, 6:11, and 6:30. 20 Again, the aforementioned distinction between meaning and interpretation or semantics and pragmatics also applies to the interpretation of "ren" here. According to this view, we might suppose that the basic meaning of "ren" is "human beings," but "ren" can be also interpreted as "others" or "those belonging to the ruling class" based on the context in which the term is used. As I see it, although both senses of "ren" as "other people" and "the ruling class" presuppose that they must be groups of human beings, it is not only insufficient but also misleading to interpret "ren" as human beings in general regardless of its particular context.
Concerning the meaning of "ren" and its relationship to "min, " Fu Yanfeng (2009) argues that "ren" has three senses in the Analects: 1) "ren" means human beings in general; 2) "ren" is sometimes interchangeable with "min" but also sometimes refers to a different group of people from those "min" designates; 3) "ren" sometimes exclusively refers to common people (i.e., min). However, he does not explain clearly what he means by the second of these claims; and he does not provide any textual evidence to support his third claim, which seems obviously false. Moreover, he also claims that "ren" and "min" in combination in the Analects more or less refer to the same thing as what the modern Chinese term "renmin" means, but this claim is anachronistic and seems to be based on poor analysis of the source material.
Among other scholars dealing with the same issue, Zhu Wenhao (2008) makes a similar claim to Zhao Jibin's that "ren" and "min" in the Analects respectively refer to the ruling group in the upper social stratum and the ruled at the bottom of the society. However, he applies this sense of "ren" indiscriminately to the other cases of "ren" that are better interpreted to be either "others" or "human beings in general" as suggested above, and consequently his overall interpretation of "ren" in the Analects remains incomplete and dubious. In addition, Song Yongpei (2003) submits that "ren" in the Analects mainly refers to those with virtues or talents or those holding offices, whereas "min" refers to commoners who are lower than others in terms of knowledge or status. His work is helpful in that it collects together all the relevant passages from the Analects and makes brief comments on them, but one may not find it theoretically pointed or insightful enough. In this passage, Zai Wo takes advantage of the fact that the character "li †" means both 'chestnut' as a noun and 'to fear' or 'to tremble' as a verb, and interprets that the Zhou people tried to instill fear in their subjects' hearts by making their altar with chestnut trees, exploiting the semantic ambiguity of the term "li †." In any event, from Zai Wo's remark we can deduce the point that the ancient Chinese upper class people like Zai Wo himself 25 sometimes used "ren" in opposition to "min" in order to distinguish themselves from the commoners, and this particular use of "ren" is further confirmed by the fact that he uses "Xiahoushi," "Yinren," and "Zhouren" exactly in parallel (i.e. a dynastic name followed by a term for a certain kind of people), indicating that what he means by "ren" here is "rulers" or at least "the 21 "子曰: '道千乘之國, 敬事而信, 節用而愛人, 使民以時.'" Lunyu 1:5. The underlining is mine. 25 Note that his surname is Zai, which meant different levels of officials in different periods and contexts of Chinese history. According to the "Yiguan weishi" section of the "Shizulüe" in the Tongzhi, the people of the surname Zai belonged to the Ji clan (the same clan as the Zhou kings and the dukes of the Lu dukedom), and they are descendants of those who had served the Zhou kings as prime ministers through multiple generations and eventually came to take their office name as their surname. See Daikanwajiten, 3289.
ruling class in general." 26 So far, I have distinguished three different senses of ren in the Analects. Now, I am going to argue that among these three references of ren, the third one (i.e. ren as the people belonging to the ruling class in general) is what most pertains to our interpretation of ai ren. I will also argue, following Zhao Jibin, that the nobleman's (junzi) activity of ai ren in the Analects should be primarily taken as politically and socially taking care of those people who belong to the ruling class in general. 27 However, as we have noted above, ren in the Analects also has the other two references: 1) the species of human beings in general and 2) "others" in contrast to oneself or a particular person in question. So, while arguing that ai ren in the Analects mainly means taking special care of the members of the ruling class in general, I need to consider at the same time whether or not these two references of ren would affect my interpretation of ai ren.
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To begin with, by considering three passages from the Analects in conjunction, we can see that the phrase ai ren generally means taking special sociopolitical care of the members of the ruling class. First, let us be reminded that in Lunyu 1:5 above, Kongzi distinguishes "loving people" and "conscripting commoners" as two distinct matters, implying that ai ren has little to do with commoner-related business. 29 Then, in Lunyu 12:22, after being told that loving fellow men is an important way to enact ren*, Fan Chi also asks Kongzi about zhi ("knowledge" or "wisdom") and is told to "know about fellow men." Fan Chi 26 In his carefully written article Robert Gassmann (2000) argues that "ren" and "min" in ancient China designate social segments organized as kinship groups that are somehow equal to each other within a certain territory, but they are used in perspective in such a way that one clan claims to be the ren group when they are in power but is considered to belong to the min group when another clan takes over. So, for example, although Kongzi originates from the royal family of Song having the clan name of Zi and therefore would have been considered as a "ren" in Song, after having moved to Lu where the ruling family belonged to the Ji clan, the Kong family had to change its classification to min. However, Gassmann argues, besides this perspectival difference there is no hierarchical distinction between ren and min, and there was actually a dual system of ranks in ancient China where even those belonging to the min group could occupy the same kinds of ranks as the ren group, including qing (prime minister), dafu (great officer), and shi (officer).
However, his claim that Kongzi belonged to the min group in the Lu dukedom is highly controversial, and his view of the relationship between "ren" and "min" described above cannot explain the picture of min in the Analects as the object of conscription for labor work (Lunyu 1:5) and the object to be controlled by terrifying means (Lunyu 3:21), and it does not fit Kongzi's view of min as the kind of people who can be made to follow a rule but not to understand the rationale behind it (Lunyu 8:9) and who only passively follow the nobleman's guidance just like grass bends when the wind blows over it (Lunyu 12:19) . It is clear that min, with this kind of characteristics, cannot occupy high ranks and be on the equal status as ren as Gassmann argues. I suspect that one reason for his mistaken interpretation of min is that in his analysis he heavily relies on his reading of the Mengzi, a relatively later work where the original, hierarchical distinction between ren and min has become quite blurred. 27 I will later raise and discuss questions such as the following: 1) What is the goal of this caring action? 2) Is ai ren here no more than a set of behavioral tendencies to take care of ren, or is it more than that? And 3) does ai ren have any interesting relationship to the various instances of affection that we have discussed above?
28 Again, my interpretation of ai ren is a minimalized version of what was originally argued by Zhao 1976, 27-59 . 29 An anonymous reviewer of this essay has pointed out that loving people and conscripting commoners can, but do not have to, be two distinct matters, as one might say "I love sweets and often eat chocolate." I acknowledge that this is a fair and sensible point and that Lunyu 1:5 is open to a different reading.
becomes perplexed at these answers, as the reader too might be at this point, so Kongzi kindly provides him with a further explanation: "Elevate the upright ones and set them on the crooked; this could make the crooked upright."
30
Combining Lunyu 1:5 and 12:22, Kongzi's message might be this: an important way for a nobleman (junzi) to enact ren* is to love one's fellow men, that is, those who belong to the ruling class as he does (Lunyu 1:5). And the nobleman's love for his fellow men is to be expressed mainly through a certain type of sociopolitical action, namely elevating-or recommending one's superior to elevate-the upright among his fellow men for various administrative positions, so that the chosen upright people could lead and transform those "crooked" ones. In order to do this, the nobleman needs a certain type of knowledge or wisdom, namely the knowledge of who are "upright" and who are "crooked" among those of the upper social strata, or the wisdom that enables him to have this knowledge (Lunyu 12:22) . In short, here we can see that loving one's fellow men is an important aspect of ren*, and ren* is manifested primarily through sharing political power and high social status with the right persons among those who belong to the upper social strata. And these "upright" people chosen for political power and social eminence will best benefit the rest of the ren group as well as the entire min group. Now, let us compare 
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Following Zhao Jibin, I interpret the two crucial characters in the original text of this passage, "li ‡" and "da," to have strong political connotations. These two terms literally mean "to stand" and "to reach a certain destination (whether it be a place or a goal)" respectively, and they have traditionally been treated somewhat abstractly or regarded to carry figurative senses in this passage. For example, Lau translates the first sentence of the passage as follows: "[A] benevolent man helps others to take their stand in so far as he himself wishes to take his stand, and gets others there in so far as he himself wishes to get there." 32 This is not an impossible translation, but it is widely accepted that "li ‡" ("to stand") in ancient China was used often interchangeably with "wei," which either meant a particular spot in the court where one as a vassal was supposed to stand in the presence of the ruler, or more abstractly, a certain rank in the government including the ruler's throne. For example, Duan Yucai quotes two passages from the Zhouli and the Guwen Chunqiu 32 Lau 1979, 85 . Also compare this with Legge 2000, 194 : "Now the man of perfect virtue, wishing to be established himself, seeks also to establish others; wishing to be enlarged himself, he seeks also to enlarge others." in which "wei" was written as "li ‡," and concludes that these two characters were one and the same character in antiquity (Duan 1988, 371) .
Moreover, the way "li ‡" and "wei" are used in the Analects attests to the close relationship between these two characters. For example, Kongzi says to his disciples, "Do not worry about not having an official position, but worry about how to stand [ Then, what is the message of this passage? It seems to convey the following: A good way to enact ren* is 1) to acknowledge that other people will feel analogously to how you would feel in many circumstances and 2) to take fulfilling their needs to be as important and urgent a task as fulfilling your own needs. Now, pondering this message in conjunction with the previous passage (Lunyu 12:22) that relates ren* to loving one's fellow men, we can derive the following theses: 1) "loving one's fellow men" can be rephrased as judging and acting with "oneself put into another person's shoes"; and 2) Kongzi's recurring example of this reciprocal action is to let the "upright" members of the upper social strata have appropriate political power and social authority.
Then, how would the other two senses of ren affect my interpretation of ai ren? In his seminal book The Concept of Man in Early China, Donald Munro mentions Zhao Jibin's view that ren and min in ancient China were hierarchically distinguished. But he seems to think that there is little evidence for this view, and defends his thesis that ren in ancient China referred to human beings in general, by pointing out that "ren" in some of the Shang (ca. 1570-1045 BCE) oracle bones and Zhou bronze inscriptions referred not only to the people of upper social strata such as "men of king's clan" and "members of the slave-master class" but also to "common agricultural workers" or even numerous "serfs" (Munro 1969, 208-09) . However, as I have argued thus far, my interpretation of ai ren in the Analects as taking special 33 "不患無位, 患所以立." Lunyu 4:14.
34 "臧文仲其竊位者與! 知柳下惠之賢而不與立也." Lunyu 15:14. This and the previous passage are originally quoted as textual evidence for the interchangeability between "li ‡" and "wei" by Zhao Jibin. He also quotes many traditional exegetical notes on "li ‡" and "wei," which say that in antiquity "wei" was not a character distinct from "li ‡." See Zhao 1976, 20. 35 "士窮不失義, 達不離道. 窮不失義, 故士得己焉, 達不離道, 故民不失望焉." Mengzi 7A:9.
sociopolitical care of the members of the ruling class in general makes a good case, because it is based on the strong interrelationship among the concepts of ren*, ai ren, and ren as contradistinguished from min. We do have instances of ren in the Analects that refer to humankind in general, but merely pointing out this fact does not by itself undermine the strong conceptual interrelations between ren*, ai ren, and ren as the people of the upper social strata in the Analects.
On the other hand, it seems to me that for every single case of ren in the Analects that primarily means "others," we could also interpret it to mean "people of the upper social strata" simultaneously. To see this is the case, take any of the Analects passages that I suggested in footnote nineteen above as clear cases of ren that is used in the sense of "others" (and pick more such Analects passages if you like), and try to interpret the character "ren" in that passage as "people of the upper social strata" and see whether that interpretation makes sense. You will see that ren in any of those passages can have both meanings at the same time. However, now, take a passage from the same pool, interpret the character "ren" in the passage as people of the lower social strata (i.e. min), and see whether it makes sense. You will see that some passages make sense but some do not. I take this to mean that among the three references of ren, ren as human beings in general (i.e. people from all of the social strata) is the least frequently used one in the Analects.
Let us consider Lunyu 1:1 for example. In this passage, Kongzi says that the nobleman (junzi) is not resentful even if others do not appreciate his merits. What is meant by "appreciating his merits" is mainly to acknowledge that the person in question has met relevant qualifications for an office in the government and to provide him with an opportunity to perform his sociopolitical roles as a responsible member of the ruling class. This being the general background of the passage, it is clear that those who can appreciate one's merits properly are only the peer group of the nobleman, who hold certain ranks in the power structure and are capable of exerting a significant degree of influence for the employment of the nobleman. Seen in this light, it is also clear that the min or those of the lower social strata, who are considered in the Analects as having little agency in political affairs, such as the employment of the nobleman, cannot be a sound candidate for "ren" in this passage. In short, the instances of ren as "others" go perfectly well with the interpretation of ren as the persons of the upper social strata, and pose no obstacle to my interpretation of ai ren in the Analects as taking special sociopolitical care of the members of the ruling class in general.
Thus far, we have traveled a long way to determine the meaning of our second kind of ai in the Analects. I have argued that "loving one's fellow men (ai ren)" means providing the positions of political power and social eminence to the noblemen, those who belong to the ruling class in general and are morally and professionally qualified for such positions, so that they could bring about the maximum benefit to the other members of the society by realizing a harmonious society in accordance with the political ideal of the Western Zhou. I have also shown that Munro's sweeping interpretation of ren as referring to human beings in general in ancient China does not fit the Analects very well. Now, having determined the second sense of ai in the Analects, I would like to spend a couple of paragraphs reflecting on it. As we have seen so far, ai ren is a loving or caring attitude that one consciously assumes towards other people who are not necessarily connected with oneself biologically or by some other kinds of natural affective bond. Because this second kind of ai is applied to those who stand far beyond the circle of one's family members, relatives, or close friends, we can say that "loving one's fellow men" in the Analects might involve either 1) a conscious effort to go against the drive of one's strong natural affection for those who are close to oneself, or 2) an equally non-spontaneous or voluntary effort to "extend one's natural feeling of affection" to what are not originally its natural objects, namely those people who are not one's relatives or close friends. In this sense, Kongzi's ai ren seems to be quite similar to Mozi's doctrine of "universal care" (jian'ai). 
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In this passage, Kongzi recommends the youth in his society to "love the multitude" (ai zhong) widely, and loving the multitude clearly involves the effort to go beyond the boundary of one's natural affection. This can be shown by pointing out that "zhong," which literally means "many people," designates in the Analects either 1) "others" who live in the same community and interact with oneself in one way or another, or 2) the multitude in general living in the world. 38 Let me take examples of these two cases respectively. In Lunyu 15:28, Kongzi recommends against following the sentiments of the multitude blindly in judging a case. That is, he says, "Even if the multitude hates a person, [you should] carefully examine his case [independently] ; and even if the multitude likes a person, [you should also] carefully examine his case [independently] ." 39 This is the case for those "others" who live in one's community and whose opinions one needs to heed (even if one eventually rejects them) before judging a case. And for the generic multitude in the world, Lunyu 12:22 provides a good case. This is the very passage in which Kongzi recommended Fan Chi to "love his fellow men" and "know about his fellow men." Kongzi himself explained these dicta as "Elevating the upright ones and setting them on the crooked," but Zixia (a disciple of Kongzi's) explains this remark 37 "弟子, 入則孝, 出則悌, 謹而信, 汎愛衆, 而親仁. 行有餘力, 則以學文." Lunyu 1:6. 38 Lunyu 15:28 and 19:3 are good examples of the first case, and some examples of the second case are Lunyu 6:30, 12:22, and 17:6. However, sometimes it is hard to distinguish clearly between these two cases, and Lunyu 9:3 is such a borderline case.
39 "衆惡之, 必察焉, 衆好之, 必察焉." Lunyu 15:28.
even further by raising the historical examples of this act. According to him, the ancient sage kings Shun and Tang chose respectively Gao Yao and Yi Yin from the multitude in the world as their vassals, so that the "crooked," or those who are not ren*, could be kept away from the kings. In other words, these sage kings chose the right persons from the crowd so that these chosen people could help them bring peace and order to the world. In short, interpreted either way, zhong in the Analects means "others" or "the multitude" who are closer to strangers than to one's relatives or close friends, and ai zhong involves going beyond the natural boundary of one's affection that usually takes as its objects one's family members, relatives, lovers, and so forth. Moreover, this point is also confirmed by the fact that Kongzi views loving the multitude, along with the other things that he recommends for youngsters, as conscious activities (xing). That is, often it is not naturally the case that one is respectful to the elders on the street, punctual in keeping one's promises, and caring for people widely enough. And even as for one's parents, with whom one is connected with such a strong affective bond, one often treats them improperly and disappoints them. This being the usual circumstance, how could we expect somebody to treat virtuous people as if they were his family members? It is clear that all of these things recommended by Kongzi are activities, which the youngsters in Kongzi's society are supposed to engage in voluntarily, for the purpose of the betterment of themselves. Xing literally means walking on the road (dao), and moral self-cultivation is often compared in the Analects to walking a long way with heavy burdens. This journey to the perfection of one's character or the attainment of ren* is so difficult that even one of the most talented disciples of Kongzi's once complained that he was short of strength to finish this journey, 40 and another disciple remarked that one aspiring to achieving ren* must be strong and resolute in order to complete this long and arduous trip.
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It goes beyond the scope of this essay to think about what psychological resources are involved in Confucian moral self-cultivation, but the only point I want to emphasize here is that loving the multitude and other activities Kongzi recommends for youngsters of his society are not things that they can do naturally. Although these activities require feelings such as respect (ti), familial affection (qin), and care (ai), and although Kongzi's youngsters might already be capable of applying these feelings to some of their natural but limited objects (i.e., their parents and other elders in the household and some of the members of the community), these feelings do not naturally find their fully prescribed objects (i.e. the elders of the community, those who are ren*, and the multitude of society in general), and there needs to be some sort of conscious efforts to narrow this gap. And it is an important philosophical question to think about what the nature of these "conscious efforts" is that enables one to go beyond the boundary of natural affection and "love the multitude." 
Ai as Valuing
Now, let us turn to our third and final sense of ai. What we have concerning this type of ai in the Analects is a passage about two competing instances of ai, one for the sacrificial sheep and the other for the ritual of sacrificing this sheep. In ancient China, there had been an old practice that each year, when the autumn turned into winter, the Zhou king should distribute the new year's calendar among his subordinate rulers of various states; and each ruler of the states, once given this calendar, stored it in his ancestral temple and then sacrificed a sheep at the temple on the first day of each lunar month before making decisions about the administrative affairs of that month. This practice of sacrificing a sheep and announcing a new moon to the spirits of one's ancestors is called "the announcement of the new moon" (gaoshuo), and the dealing with the administrative affairs of the month following this announcement ceremony is called tingshuo, literally "being briefed about [the matters of the month] at the beginning of every month." While the dukes of Lu were no longer engaging in both these practices by Kongzi's time, 42 they were still having the sacrificial sheep killed on each day of the new moon. 43 It is in this historical context that Kongzi says the following to Zigong, one of his disciples, who wanted to stop the killing of the sheep for this now almost empty ritual: "Ci! You care about the sheep, but I care about the ritual!" 44 As I have briefly mentioned above, "ai" in this passage has been traditionally glossed as xi, which means one's feeling of reluctance to use something for a certain purpose or to give it to somebody else because one thinks that that thing is too valuable to use for such a purpose or too valuable to give to such a person. Sometimes this case of ai is translated as "grudge" (e.g., Waley 2000, 90) , but ai here is not to be considered to contain the affective element of resentment, which usually accompanies grudge. 45 That is, although Zigong might "grudge" the sheep and Kongzi "grudge" the ritual, this is not out of resentment against any particular person. Rather, it should be the case that this third sense of ai primarily arises from or involves some sort of value assessment of its object. We are not fully certain about what exactly Zigong's motivation was for trying to save the sheep in this ceremony, but partly based on Kongzi's statement that Zigong begrudged the sheep, we could cautiously accept Zhu Xi's opinion that Zigong could not see the sheep being wasted for no purpose. 46 We also know that Zigong was a very successful merchant of his time, 47 so it seems quite likely that he focused on the material value of the sheep, which he might have thought would be wastefully sacrificed for the 42 Specifically, starting from 620 BCE, the sixth year of Duke Wen's reign . 43 This account is based on Yang 1992, 29 and Yang 1990, 543-44. 44 "賜也! 爾愛其羊, 我愛其禮!" Lunyu 3:17. Ci is Zigong's personal name. 45 David Caron (University of Michigan) pointed this out to me in our conversation on February 15, 2006. 46 Zhu Xi, Lunyu jizhu, in Yasui 1972, Rongo shū setsu, Juan 1, 44. 47 See Lunyu 11:19, 9:13, and Sima Qian's biographical remarks on Zigong in his "Huozhi liezhuan" ("Biographies of successful merchants") in the Shiji (Sima 1992). gaoshuo ritual that was no longer properly observed.
However, Kongzi objects to Zigong's "caring about" or begrudging the sheep, and what is deeply interesting and significant in his move is that Kongzi seems to ground his objection on the same kind of valuing that takes a different thing as its object. That is, we see here a conflict between two instances of the same kind of valuing which insist on taking different things as their appropriate objects. One person feels reluctant to let the valuable sheep be wasted in a no-longer meaningful sacrifice, and the other person feels reluctant to see the valuable sacrificial ritual disappear completely into oblivion for the petty cause of saving the sheep. In the previous paragraph, I hypothesized that Zigong's act was probably motivated by the material benefit the saved sheep would bring about. Then, what is the rationale on Kongzi's part? What makes Kongzi argue that his feeling of "caring" about the ancient ritual is the right emotion to feel for the case in question? In order to see Kongzi's rationale, we need to understand to some extent the historical situation of his time and how he viewed this situation.
Kongzi lived during the time of tumultuous social transition between the Spring and Autumn period (Chunqiu shidai 770-476 BCE) and the Warring States period (Zhanguo shidai 475-221 BCE). 48 The Spring and Autumn period was the time when the Western Zhou's fengjian institution, combined with the zongfa system, was swiftly falling apart. After finally overthrowing Shang in the late twelfth century BCE, the Zhou house developed a garrison system to effectively control the vast, newly acquired territory along the lower Yellow River, and enfeoffed Zhou princes and royal kinsmen at the various sites of military importance in the region to protect the Zhou house against its enemies (Hsu 1965, 3) . 49 Ideally, according to Mengzi, there were five descending ranks under the Zhou king, namely gong, hou, bo, zi, nan, and they were each given different sizes of territories between one hundred to fifty square Chinese miles (li*; one li* is about five hundred meters) and became the rulers of their states (Mengzi 5B:2).
Most of these local rulers of regional states belonged to the same clan as the Zhou king, and they obeyed and respected him not only as their political leader but also as the head of their large family. For example, among the seventy-one states established by King Wu, fifteen countries were ruled by King Wu's brothers and forty by his other relatives. 50 This hierarchical familial structure between the Zhou king and his subordinate rulers found its exact replica in each of the states governed by these rulers. That is, each of these rulers appointed his brothers and older sons as the prime ministers (qing) of his country, and let his younger sons and the older sons of the prime ministers assist those ministers as "great officers (dafu)." Each of these ministers and "great officers" could establish their own noble 48 The periodization of these two eras varies slightly from scholar to scholar. I follow here the style of Endymion Wilkinson. He also provides some explanations for this "modern convention" that he himself adopts. See Wilkinson 2000, 10. 49 Also see Zuozhuan, Dinggong 4: "昔武王克商, 成王定之, 選建明德, 以蕃屛周." Yang 1990 Yang , 1536 50 "昔武王克商, 光有天下, 其兄弟之國者十有五人, 姬姓之國者四十人, 皆擧親也." Zuozhuan, Zhaogong 28. Yang 1990 Yang , 1494 houses because they were given different amounts of lands by their ruler, and most of their positions were hereditary. If the Zhou king was regarded as the head of the primary lineage (dazong) from which the minor lineages of his subordinate rulers (xiaozong) branched, these prime ministers and "great officers" regarded their ruler as the head of the family (dazong) from which their own families (xiaozong) branched off. The younger sons of the "great officers" constituted the lowest rank of the ruling class, the shi ("knights" or "officers"), and the same hierarchical familial relationship was duplicated between the prime ministers and the "great officers" on one hand and the shi class on the other hand. 51 In short, " [t] he familial network embraced all of China, with the feudal structure as the political counterpart of the family structure" (Hsu 1965, 7) .
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So far we have seen that the fengjian system of Western Zhou was established according to the principle of the zongfa system. And this principle of the zongfa system is nothing but that of qin qin, "Treat people close to you as close" or "Give primary consideration to those who are close to you." It was according to this qin qin principle that the Zhou house distributed its political power, and it is also this qin qin principle that explains why filial piety (xiao) and respect for elders (ti) are often compared to one's allegiance to the king and subordinates' obedience to their superiors in the Analects. For example, You Ruo (one of Kongzi's disciples) says that "It is rarely the case that one is by character filial [to his parents] and respectful [to the elders] but likes to challenge the authority of his superior; and there has been no one who does not like to challenge his superior's authority but at the same time likes to stir up rebellion." 53 In addition, in response to someone's question of why Kongzi does not participate in government, Kongzi quotes the Documents, "Filial piety! [Be] filial [to your parents] and kind to your brothers; only then will [these virtues] be reflected in the governing of the country." 54 According to Kongzi, serving as an official in the ruler's court is not the only way to participate in government. Being filial to one's parents and kind to one's brothers at home is also an important way of participating in government, because the close family ties and the accompanying "virtuous" affections such as filial piety and respect for elders were purportedly considered by the founding fathers of Western Zhou to provide the very foundation of a stable political structure.
It was in this context that Kongzi thought that by his time there was no order any more in the world ("tianxia wudao"; Lunyu 16:2). After losing its capital to the barbarians of the west in 770 BCE (Note that this is the beginning of the Spring and Autumn period), the Zhou house had to move to the east, and the Zhou king 51 A more detailed explanation of the fengjian system and the zongfa system of Western Zhou can be found in Hsu 1965, 2-8 . See also Li 2006, 110-16. 52 No claim of similarity between the "feudalism" of medieval Europe and the fengjian system of Western Zhou is intended by inclusion of the word "feudal" in this quotation. For a study discussing problems with identifying these two together and the inapplicability of the concept of feudalism to the case of Western Zhou China, see Li 2003. 53 "其爲人也孝弟, 而好犯上者, 鮮矣. 不好犯上, 而好作亂者, 未之有也." Lunyu 1:2.
54 "書云, '孝乎惟孝, 友于兄弟, 施於有政.'" Lunyu 2:21.
no longer had as strong a military and political control over his subordinate rulers of the states outside the royal territory as before. (Hsu 1965, 3-5) . At the same time, the kinship ties that once strongly bound the Zhou king and his vassals-cum-relatives together gradually and naturally became devoid of the familial affections generation after generation. This lack of absolute political authority and the general weakening of the kinship ties in the interstate relationship led to endless competition for power and wealth among the states and the ever-increasing wars among them both in frequency and size (chap. 3).
However, it was not only at the level of the interstate relationship that this lack of authority and weakened kinship ties took effect. There were also continuous intrastate conflicts between the ruler and the noble families as well as among the noble families themselves in several countries of this period, the details of which are relatively well recorded (78-92). It is generally said that thirty-six rulers were killed by their subordinates and seventy-two states were destroyed and annexed to other, stronger countries throughout the Spring and Autumn period (Mei 1962, 2:161) , and Mengzi comments that this disastrous situation of [rampant] regicide and patricide horrified Kongzi, leading him to write the Spring and Autumn Annals (Chunqiu).
55
Now let us resume our discussion of Kongzi's "caring" about the sacrificial ritual. What was Kongzi's rationale for wanting to save the ritual at the expense of the apparently wasted sheep? It should be noted that the monthly practice of announcing a new moon to the spirits of one's ancestors was supposed to inculcate filial piety and respect for elders in the performers as well as the audience of this ritual, so that those who participate in this ritual (including both the performers and the audience) can cooperate with each other in their daily lives and maintain social harmony as if they were members of a large, hierarchically organized family bound together by familial affections. It was probably in this context that You Ruo (one of Kongzi's disciples mentioned above) said, "Among the usages of the rituals, the most valuable is that they bring about harmony." 56 However, although maintaining the gaoshuo ritual would contribute significantly to bringing about a harmonious, and thus to a certain extent wellgoverned and flourishing, society, the source of Kongzi's valuing of this ritual seems to lie much deeper than the prospect of the important political benefit it was supposed to bring about. In other words, it does not seem to be the case that Kongzi's "caring" about or high evaluation of the ritual is the result of his calculative inference that 1) preserving the gaoshuo ritual would cultivate certain politically useful attitudes such as obedience or deference to domestic and social authorities and 2) these attitudes would in turn help bring about a harmonious and well-governed society. Rather, it seems to be the case that certain affective bonds in familial relationships, sometimes expressed as filial piety and respect for elders, were deemed intrinsically valuable by Kongzi. Kongzi says in Lunyu 4:21 that knowing the age of one's parents makes one fearful and joyful at the same time, 57 and this terse remark of his does not allow any room for the thought that people have these feelings because of the political benefits they could reap with those affective attitudes. On the contrary, the affection-imbued familial relationships seem to be of fundamental value for Kongzi, and he colors the picture of his ideal polity much in this light. Given this being the way Kongzi views things, his annoyance at Zigong's removal of the sacrificial sheep is intelligible.
Concluding Remarks
Now, I would like to conclude this lengthy discussion of ai in the Analects by making some comments on an important theme that seems to weave through these three senses of ai that I have been distinguishing so far. The theme that I see as common to these three senses of ai is, valuing.
58 Children are intrinsically valuable beings for many parents, and that is why those parents lovingly care for their children throughout their lives, especially during their early formative age. And it is normally during this age and through this type of parental care that one learns about the intrinsic rewards of certain human relationships, comes to value such relationships for the sake of themselves, and forms a deep motivation for maintaining and enriching those relationships. And one comes to develop the same attitude in one's relationships with friends and lover(s), and such development or extension is very natural (the first sense of ai).
However, people "love" or ai a diverse array of objects because they find them valuable, but they often disagree about what are the right things to ai. Plausibly many human beings who grow up under the loving care of their parents also develop strong affective bonds with their parents, and consider their parents and their interactions with them invaluable; but some do not do so for one reason or another, like Zai Wo (as suspected by Kongzi). People are attracted by many things, and sometimes they even value different aspects of the same thing (We have just seen such a case in my discussion of the third sense of ai). This clash of valuable and therefore "lovable" objects, though, is not the only problem concerning ai in the Analects. One can also ask: If we naturally value and love those who are close to us, how much value should we place on those who are relatively far from us? And, if we ever place as much value on strangers as we do on friends, could we love them as much as we value them (the second sense of ai)? These are some of the fundamental questions about love and caring that we will have to continue to ponder while we read the Analects and other philosophical texts from ancient China.
